Introduction
This article offers a textual map of ways in which two Church Missionary Society (CMS) Sarah's daughter was Elizabeth Fairburn Colenso who was a pupil and teacher at the Paihia mission school and who resided in the Paihia mission station and assisted Marianne with the school. Charlotte Arnett Brown arrived in New Zealand in 1829 and also worked as a missionary teacher. When Charlotte died in 1855 and both Marianne and Jane Williams frequently had her daughter to stay with them as they did not 'approve' of her replacement, Christina Crombie Johnston. See S. Williams 15 The evangelical rhetoric of rescue therefore simultaneously underpinned and legitimated the intervention of missionary women in the lives of those they deemed most in need of reclamation, Nga Puhi women. 16 Drawing on evidence from letters and diaries this article maps the construction of educational networks based on evangelical and familial connections that offered Marianne and Jane Williams 'a place to stand from which they could bypass or challenge male-dominated sacred worlds'. 17 The metaphor of mapping that is referred to in this article functions at a number of levels. In the first instance, this metaphor is used to provide a visual representation of Marianne Williams in the domestic setting of the missionary home to map the problematic relationship of authorship, authority and the textual connection with readership. Secondly, letters and diaries exchanged between the cultural and evangelical metropole (England) and the reconfigured and evangelised periphery 18 (Aotearoa/New Zealand) are mapped as a cartographic record of what Sharp calls 'fictive geography'. 19 That is, this correspondence charts friendships between and among women, and prescriptive images of women's missionary work to offer an understanding of the complex relationship between centre and periphery in the exchange of religious endeavours between colony and metropole. Thirdly, letters and diaries composed by Marianne and Jane Williams are mapped to provide an understanding of ways in which their letters and diaries served to offer an authoritative gaze that dictated colonial spatial relations. As authors, Marianne and Jane can be understood simultaneously as viewers and reproducers of/within these texts that echoed 'commonly shared knowledge'. 20 The visual and textual representation of Nga Puhi women who were depicted as 'degraded' and in 'need' of the recuperative possibilities of missionary education legitimated the separation of colonisers (CMS missionaries) from the colonised (Nga Puhi) and the production of a colonised space that sanctioned the active intervention of missionary women in the lives of Nga Puhi women. 21 Within this colonised space, the authoritative gaze of CMS women reproduced an Anglo-centric 22 discourse that mapped relations between 'Christian' and 'heathen' that simultaneously restricted and confined Nga Puhi women and offered Marianne and Jane Williams a sense of place within their 'mission of domesticity'. 23 In other words, these two missionary women played an active role in the colonisation and domestication of Nga Puhi women and their labour. To ignore this would perpetuate, as Blunt and Rose argue, imperial notions of transparent space and its unproblematic representation of the 'Other' as well as itself. 24 Therefore, as authors of their letters and diaries, Marianne and Jane Williams do not simply function as colonial viewers but produce colonising forms of knowledge that re-present them as 'omniscient observers'. 25 Representations of missionary women, missionary work and the imposed spatial confinement of 'other' women are deeply problematic. In presenting a reading of these texts it is not my intention to replicate the dominant view but to chart the multiplicity of representations that inform the production of these written texts to map the increasingly problematic silences, gaps and inconsistencies. Written texts cannot simply be viewed as a mirror of missionary women's lives, experiences and activities; they are historically and culturally produced and are a visible form of the norms and values that operated within a Eurocentric space. Although the production of correspondence for exchange was regulated in different ways for missionary men and women, the public nature of women's self-writing destabilises notions of the public/private divide and points to the suggestion that what was produced as private correspondence between evangelical women was subject to public distribution among these women. 26 As authors these women utilised their network of correspondents to claim an authoritative voice that offered Marianne and Jane Williams a public voice that interpreted and reinforced colonial spatial relations.
Letter and diary writing
An iconographic image of Marianne Williams was produced when she was over 80 years of age. The setting that is depicted is reminiscent of many middle class drawing rooms in late nineteenth century New Zealand. Floor and wall coverings can be seen within the frame of the photograph and a full vase of flowers sits on the writing ) detail a number of 'official' events such as baptisms of local Maori, local committee meetings and Sunday sermons that neither Marianne nor Jane respectively record. One explanation is that it was a responsibility of missionary men to record these 'official' events to account to the CMS of their own work and activities. portraits might offer a glimpse of life for middle class women in a colonial setting, there are a number of alternate interpretations. In the scene that has been reproduced, Marianne is located as a private individual and the dominant image presented is that of a passive woman in a drawing room sitting writing a letter. 27 A second reading of this photograph re-presents Marianne as an author of her own texts who produced authoritative and self-referential accounts of her activities and experiences. A third interpretation points to the possibility that the produced text was subject to the privileged gaze and re-interpretation of the author that positioned Nga Puhi women as 'other' thereby neutralising threats of difference. 28 And, finally, these letters and diaries can be viewed as cartographic records of encounters between colonised and coloniser that were written in a colonising language.
In this photograph, Marianne has been caught not looking directly at the camera.
As we gaze into the photograph, her gaze is outside the frame and to the periphery of the New Zealand who provided support, friendship and less frequently, companionship. 36 Fourthly, Marianne identified as wife of Henry Williams, leader of the CMS mission to New Zealand, and mother of eleven children. 37 And, finally, as a missionary educator, Marianne self-identified as a saviour of Nga Puhi women, their children and ultimately their families. 38 These multiple and at times contradictory positions suggest that inter-related notions of authority, authorship and authenticity are deeply ambivalent. 39 There is however a form of authorial persistence surrounding the form and content of these letters and diaries and the relationship between/among women that is worthy of attention.
As forms of self-writing, the exchange of letters and diaries was a mechanism evangelical women in the Paihia mission station and the parish of Southwell used to establish, nurture and reciprocate networks of friendship based on a commonality of interest centred on the participation of (middle class) women in evangelical work. Maria
Tamboukou's analysis of the use of women's autobiographical writing to negotiate a space and place of their own is instructive here. 40 Letter writing provided a space for CMS women outside of the authority of the Anglican Church and the mission community to 'speak the unthought, unsaid and undervalued'. 41 This attempt at self-assertion provided a form of private space for Marianne and Jane to exercise a degree of control over what was written, repeated and exchanged. Letter writing as an activity was conducted in the confines of the mission family home. As a specific and permanent place, this structure (both physical and spiritual) offered a sense of belonging and ownership, a site of authenticity and a shelter in a foreign and at times threatening landscape. 42 The act of writing letters and the production of letters cannot therefore be conceptualised as a formed a core part of women's evangelical identity. 51 The use of ameliorative discourses aimed at improving the situation of Indigenous women and justifying women's entry into the public arena was not unique to the New Zealand situation as Ruth Roach Pierson and Nupur Chaudhuri in the case of India 52 and Margaret Booth in her analysis on colonial education in Swaziland have shown. 53 The reliance on the labour of wives of missionary men to assist with colonising endeavours was not however a straightforward transfer of domestic labour from the Christian family home to the mission schoolroom. 54 What was crucial to this process was the agency of women in the co-option of their networks of sisterhood to recuperate Nga Puhi women's lives and in doing so contribute to the imperial project. 55 The language and networks of sisterhood were riddled with flaws. These networks articulated and reinforced differences between women based on class and ethnicity and were instrumental in perpetuating a hierarchy within the Paihia mission station. Eileen Janes Yeo suggests that 'women from middle class backgrounds could unwittingly use languages of motherhood and sisterhood as instruments of power, and end up constraining the possibilities for other women'. 56 While Marianne and Jane Williams and their 'sisters' may have carved out a public role for themselves via their work as missionary educators, they relied on the domesticated labour of Nga Puhi women to provide these opportunities. 57 This is a significant consideration in theorising how evangelical women represented and asserted their difference from and superiority over Nga Puhi women and the creation of (white) women's networks based on imperial notions of difference.
Mapping missionary women's networks
The formation of networks of sisterhood by Marianne and Jane Williams cannot be considered accidental. As Eileen Janes Yeo has explained, sisterhood based on religious identity was employed to authorise women's entry into activities beyond the family home. 58 related as has been previously pointed out, the term 'sister' was used for female family members as well as friends. The use of terms such as these is discussed by Hobbs, op. cit. (1995). This term was also used to domesticate the readership and this is discussed in a later section of this article. 64 E. Fox-Genovese, Feminism without Illusions: A Critique of Individualism (Chapel Hill: University of North Carolina Press, 1991), 13. 65 Marianne Williams, Journal, January-July 1822, MS 91/75, A(ii)5, AMI. This journal was written by Marianne prior to her departure for the New Zealand mission and details the anguish Lydia Williams Marsh felt regarding her preparations for the voyage and journey to New Zealand. 66 This was a common practice for women and men's correspondence. Missionary men were required to submit their journals and (financial and evangelical) accounts of their activities to the Parent Society every three months. Accordingly their accounts were for public disbursement and it was not unusual for excerpts from mission fields to be published in evangelical magazines such as The Missionary Magazine (Edinburgh: J.A. Pillans & Sons), a periodical monthly magazine that was distributed within church communities. Although women's correspondence was not sent directly to the CMS, it is arguable that the exchange of correspondence and dissemination within the Southwell community can be seen as a form of public examination, particularly as excerpts were used to gain funds ands supplies for missionary work as this article argues. Marianne's 'affectionate' 69 sister and a single woman missionary 70 arrived to assist Marianne with the mission school in 1831, she was also included in this self-supporting network. This connection was not solely based on family relationships, as daughters of friends were included in this network. For example, Elizabeth Fairburn Colenso 71 (whose mother worked with Marianne and Jane in the Paihia mission station) and Mary Davis Matthews whose family had resided at Paihia in the mid-1820s corresponded with Marianne once they left the Paihia area. 72 The language of these letters suggests that a sense of the personal operated as a means of reducing distance between writer and reader as well as maintaining links with 'home'. For example shortly after her arrival in New Zealand, Marianne commented that she:
. . . felt a wish to convey every look and every conversation to our absent friends and several times in the course of the day had I said to Mr. Marsden -"I wish our English friends could peep in upon us". 73 Friendship and kinship appear therefore to be mutually inclusive and as Valerie Sanders has suggested, the use of the term sister was a way of domesticating the readership and reducing it to a family circle. 74 The representation of scenes such as this for their correspondents reworked family discourse and involved the wider family and faith community in the creation of 'home' in a geographically distant location. 75 While social distance between missionaries and local Maori may have been emphasised in descriptions of life in the Paihia mission station, rhetoric surrounding the geographical distance between England and New Zealand was constructed as if this separation did not exist.
Although distance and separation provoked a sense of being 'overwhelmed at the idea of the immediate distance that separates us from those most dear to us', the articulation of their 'path of duty' provided a necessary justification for missionary work that involved permanent residence in New Zealand. 76 More specifically, Jane Williams acknowledged that 'although all intercourse with our much loved English females is cut off, we possess the same sources of comfort and happiness with them'. 77 While geographical separation may have been painful, the space that was carved out was familiar, self-supporting and non-restrictive and readers were invited to participate. For example, in her diary entry in June 1826, Marianne recorded that:
Mondays and Tuesdays are the only evenings in the week we spend by ourselves, and many a time do we exclaim on these comfortable nights as we call them. How I wish our mother could see us. Indeed when we first met, past times were so forcibly brought to my view. I frequently of an evening could have almost fancied I heard her voice curtailing our gossiping and chiding us off to bed. Jane and I have got through a world of business and I often smile at your wondering what we should set about. 78 This sense of isolation was felt more deeply during periods of ill health, pregnancy and family stress. may perhaps come over again in the third generation. 81 The way in which this letter has been written has invited a sense of participation in activities within a personal circle of close friends. It is as if the reader(s) and writer shared the same place and space. For example in a later letter, Marianne proposed that she 'invite you to go with me up the hill on which the Chapel stands'. 82 This sense of community and commonality of interest between writer and reader is evident in the drawing together of the network of 'sisters'. On the one hand while this textual connection between women correspondents existed to establish a network of evangelical women, on the other hand there was simultaneously a tactical connection in operation. Although included in the Paihia mission community and Marianne and Jane's educative activities, the language of co-option used in their correspondence drew implicit support for the evangelising project; the salvation of Nga Puhi women via the agency of schooling.
One of the ways in which the imperial project linked metropole and periphery was through the exchange of supplies such as frocks and gowns as well as 'pictures of saints and religious scenes for the schoolroom walls' 83 sent by the women of the Southwell parish as a contribution to 'our sphere of usefulness'. 84 A plea for assistance with goods from 'our fellow women' provided an opportunity for English middle class women to directly participate in the rescue of Nga Puhi women. 85 Henry Williams made one such plea in 1828:
I wish to excite a little sympathy in some of your charitable minds on behalf of your sisters in this land who are not less forlorn than those in India. They stand unprotected by any but exposed to all, and as the mothers of future generations we have felt much on their account. Amongst our small body we have raised a fund which we may control ourselves. By sending some dresses according to the pattern sent by Marianne and Jane you will greatly contribute to their relief. 86 Both Marianne and Jane received gifts from their friends 'to intend whatever I send to be put, when arrived, to the most convenient use for either of my sisters'. 87 Items such as a kettle holder and teapot stand received by Jane in 1835 were gratefully received. As Jane recorded 'all these little things we attach a great deal of value as they serve to remind us of much loved friends, and are proofs of the continuance of their affection for us'. 88 Partially to reciprocate in the giving of gifts and partially to provide evidence of their evangelical work, Marianne and Jane also sent items of clothing to their friends. These clothes were made by Nga Puhi women as part of their schooling and the women in Southwell 'gladly distributed' these specimens to encourage others to support missionary endeavours. 89 As commented by Marianne in 1830:
I have saved some specimens of work to send you. I think the progress our girls have made will gratify you, and I hope the art of sewing may by the Lord's blessing be the least part of the good they obtain. 90 Because neither Marianne nor Jane was familiar with the attributes of Maori womanhood they consequently agreed with assumptions that Maori women were 'degraded', 'savage' and 'heathen'. 91 Such views therefore shaped the relationship between missionary women and Maori women and via their letter and journal writing, Marianne and Jane Williams acted as cultural agents and producers. This supports arguments forwarded by Mary Louise Pratt and Susan Morgan that subtle accounts such as these shaped and defined the colonial gaze. 92 Sara Mills has offered the argument that within a defined geographical place and time, social space existed that opened up the possibility for women to interrogate and negotiate their own position. Frequently, this was an oppositional space that operated for (white) men and women and Indigenous people in different ways. 93 In colonial texts such as missionary women's letters and diaries, friendships between and among women and ways in which Nga Puhi women are constructed map out relations between coloniser and colonised.
Yet not all (white) women in the Paihia mission station were included in the network of sisterhood or evangelical work, namely teaching in one of the mission schools. 94 While the language of sisterhood was used to structure women's evangelical identities, this rhetoric was also used to rework identities based on class and position and highlight social differences among women that created what Alison Twells calls a cultural hierarchy. 95 It is possible therefore that the version of sisterhood exercised by Marianne and Jane and their Southwell sisters was based on unequal relationships that resulted in those deemed to be 'sisters' speaking and acting on behalf of those who were excluded from this network. Martha Blomfield Clarke, for example, although described by Jane Williams as 'a very nice young woman . . . is not a sister'. 96 One reason for this statement may have been that Martha's husband, George Clarke, had been a carpenter and gunsmith prior to his recruitment as a missionary and Henry Williams and William Williams as a retired Naval officer and medical practitioner respectively, were of a different social class. 97 Although not a great deal is known of Jane Williams early life, Marianne's father, Wright Coldham, had been Sheriff of Nottingham and involved with the lace industry as had Henry's family. 98 Jane's connection with the family was brokered when she taught in Mary Williams' school in Southwell, Nottinghamshire where she met and eventually married Mary's son, William. 99 Those women with whom Marianne and Jane identified strongly were their sisters: women with similar backgrounds, education and attributes. 100 As Jane Haggis and Susanne Schech have argued, women missionaries constructed their 'missions of sisterhood' around intersections of race privilege and Christian prescriptions of femininity that drew on contemporary nineteenth century ideology. 101 When Jane and William Williams moved inland to the mission station at Waimate in 1835, the two women continued to exchange letters they wrote and received. In one of her many letters to Catherine Williams Heathcote, Jane commented that:
Marianne and I have not now the pleasure of receiving and sending our letters together but we exchange them as soon as we can and so double our gratification; still we should much enjoy an hour's chat over our various intelligence. I much fear that you will not hear from her by this ship, she is in such a complete bustle, with the arrival of new friends with supplies. 102 This article has mapped Marianne and Jane's everyday relationships and identities within specific spaces and geographical location. Although reasons for detailing their lives and educative activities are deeply ambiguous, it is important to consider why and when these stories were told and retold as well as the author and her audience.
Conclusion
102 Jane Williams to Catherine Heathcote, 2 December 1835, Williams Papers, Box 11, Folder 98, Item 708, AMI.
